Trent, the Holy See and other religious institutions deliberately sought to cast the city as a beacon of piety, shining out over an increasingly widespread realm. Thus in the caput mundi the premier manufacturer of Judaic symbolism ('imaginary Jews') confronted Europe's oldest continuous community of living Jews. Imagined Jews and living Jews in Rome were equally robust, equally impossible to ignore, and had equal claims to antiquity.
At conversionary sermons, both categories of Jews converged. Christian anti-Jewish rhetoric, elaborated over the course of centuries, secured a physical Jewish audience in a regular, sustained, and public way for the first time. But both the context and the content of the sermons indicate that in the early years of conversionary preaching, conversion was never its only goal nor Jews its only target. Its conversionary function for Jews was subordinate to the various purposes it could serve for Christians. From the first, conversionary sermons addressed a multilayered, diverse audience, and became a key platform for affirming Catholic identity. The spectacle of conversionary preaching became one of the city's most highly charged events, a powerful emblem of the changing notions of innovation and tradition that confronted early modern Catholics in Rome.
I will identify which uses of Judaism, out of the many deployed in western European history, played best in early modern Rome. I will suggest, first, that in Rome the 'imaginary Jew' was a visual and visible as well as rhetorical category; second, that both in spectacle and in sermon, living Jews performed the role of 'imaginary Jews'; finally, that the category of 'imaginary Jews' was also understood to include Christians. While across early modern Europe Judaism could signify a wide variety of abstract concepts, in Rome Jews came to be construed, above all, as potential Christians, and as validators of Catholicism. In their perceived ability to embrace Christian values, Judaism in Rome thus served as both mirror and pillar of Catholicism -its 'other', but simultaneously, a model of piety.
This interpretation of Judaism closely suited the needs of Counter-Reformation Rome.
Its features are evident both in the arrangement of the conversionary preaching spectacle, and in the preaching rhetoric to and about Jews. An ambitious and increasingly universalist Church deployed its oldest and nearest opponents, Jews, to dramatize the possibility of choosing Catholicism. In this way, Jews modeled the ideal behavior desired of other peoples in the Counter-Reformation: Cradle Catholics embracing greater piety; Protestants of various confessions returning to Roman worship; overseas populations rewarding the efforts of Catholic missionaries.
Rome's specific use of Jews in conversionary preaching therefore also forms a useful commentary on the broader, more amorphous category of imaginary Judaism. It not only confirms the fluid and contradictory nature of the concept, but also tells us that real and imaginary Jews should not be considered opposites. They could converge, even collaborate, in performing the work that imaginary Judaism was set up to do for Christians.
I. Early Modern Roman Renewal and Conversion
The long history of Jewish-Christian interaction in Rome was transformed by the religious renewal of the sixteenth-century. The ecclesiastical elite of early modern Rome deliberately sought to remake the city as a model of Christian virtue. After centuries of threats -the Avignon Papacy, the conciliar movement, the Protestant Reformation, and the recent devastating Italian Wars -the Roman Church had emerged largely triumphant. By the 1570s, the Papacy was firmly established in Rome, its coffers were filing, and the protracted Council of Trent had concluded. Energetic religious innovation took many different forms: the growth of confraternities; the founding of very active religious orders; the rise of new forms of public devotion; and expanding overseas missions with local headquarters. Notably, almost all of these undertakings welcomed the increasing participation of laypeople in close collaboration with the clergy.
These collective factors lent new weight to all religious actions in the period after the Reformations, perhaps nowhere more than in Rome itself. Late sixteenth-century popes and religious organizations undertook conscious acts of glorifying the city. In so doing, their points of reference were not primarily or explicitly Rome's Jews, or even Judaism itself, but rather its classical past (which they sought to replace); its victories in newly Christianized parts of the world (which they considered a validation of their faith); and its proliferating Protestant antagonists, against whom they sought to build a model of perfect Catholicism.
They sought to rebuild Rome as the capital of a newly global religion, a New Jerusalem, a living religious spectacle, a 'hothouse for nurturing all fashionable good works and displaying them to the world.' programs of 1575 and 1600, much expanded from previous years, brought pilgrims and tourists from around the world.
These activities, perhaps inevitably, also brought new initiatives intended either to segregate or to integrate outsiders who did not fit the city's pious image -in particular prostitutes, Jews, and paupers, whose numbers all increased in the sixteenth century. Within a year of establishing the ghetto, Pope Paul IV encouraged vagabonds to collect around Piazza del Popolo, away from the city center. In the thirty years after the Council of Trent, 'an everincreasing battery of laws' sought to expel or segregate prostitutes from Roman society. Stow, Catholic Thought and Papal Jewry Policy 1555 -1593 (New York, 1977 Nussdorfer, 'The Politics of Space in Early Modern Rome'; See also Kenneth R. Stow, 'The Consciousness of Closure: Roman Jewry and Its 'Ghet'.' in David B. Ruderman (ed.) Essential Papers on Jewish Culture in Renaissance and Baroque Italy (New York, 1992) ; For an account of the re-opening of the ghetto which supports this view, see L. Scott Lerner, 'Narrating over the Ghetto of Rome', Jewish Social Studies, New Series viii (2002) . the ghetto's walls suggested physical boundaries for an ever more vigilantly guarded postTridentine orthodoxy. In Rome, a city of spectacle and a conscious example for the rest of the world, visible boundaries mattered. In a similar way, the buildings of the Casa Pia dei Catecumeni e Neofiti later came to dominate the rione Monti, in the southern slopes of the Viminal hill.
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Economic inducements also made conversion more attractive. These included both carrots, such as the 1542 Papal bull Cupientes iudaeos allowing Jews to retain their property after converting, as well as sticks, such as the increase in papal taxes on Jews throughout the sixteenth century. As towns throughout Italy increasingly relied on Christian lending houses, or monti di pietà, the usefulness of Jewish bankers waned, and Christians tolerated them less. This was exactly the result sought by the fiery Observant preachers who had traversed the peninsula in the fifteenth century, preaching against Italy's Jews and encouraging the establishment of alternative lending houses. baptism of catechumens and the execution of recidivists. 28 Of these, preaching held the greatest potential yield of converts, and was ostensibly the most firmly rooted in persuasion rather than coercion, although the congregation's forced attendance blurs the distinction. As conversionary preaching gained symbolic importance, so too did the theoretical idea of widespread Jewish conversion. Jews and Judaism became so central to Counter-Reformation conversion rhetoric that, as we shall see, Rome's historic Jewish community would be recast as living images of the generic convert.
II.
Sermons to Jews as a public spectacle 
29
This legislation and other contemporary sources illustrate how conversionary preaching was supposed to proceed. Preaching took place on Saturday afternoons, the Jewish Sabbath;
work was prohibited, ensuring Jewish attendance. Sermons lasted about two hours. Preachers were to be theologians, and their sermons were to correspond to the same weekly Torah readings that their audience would have heard earlier that day. Their specific task was to refute rabbinical interpretations of these passages with Christian ones, reminding the Jews of their desolation and error. Although the bull specifies Hebrew preaching, most surviving sermons are in Italian, the standard language for Jewish preaching. 
Ritual Roles for Jews
Rome's Jews were compelled to proceed in a public procession from the ghetto to the sermon's location. This was typically an oratory, rather than a church, so as to protect the sanctity of Christian spaces, though some churches also eventually hosted sermons. to the church of the sermon, between throngs of curious people who commented, laughed, insulted, and sometimes passed from speech to action.' Posters on the door of the Oratory and the street outside ordered spectators not to mistreat or accost the Jews on their way to and from the sermon, under threat of fines and whipping.
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This ritual procession, and the public conversionary sermons that followed, recalled many other moments when Jews acted in Roman public spectacles. As in many Italian cities, Carnival festivities included special races for animals and notably for Jews, who had to run nude or semi-nude, ridiculed and egged on by the crowds. Uniquely to Rome, Jews also suffered ritualized violence during the period of the Vacant See after the death of a Pope. 
Conversionary Preaching Networks
Our three primary memoirists -the anonymous diarist, Montaigne, and Martinexpand our picture of the weekly spectacle. Together they confirm the location and the compulsory attendance, the reliance on specialized knowledge of Jewish texts, and the identity of many preachers and their supporters. The diarist first noted, on 6 May 1587, 'I went to the Oratory of the Trinity to the sermon to the Jews of P. Marcellino and M.
Andrea.' He returned three more times that summer. The arrangement of the conversionary spectacle, with its ritual procession, its tiers of participants, and its public nature, made it a highly symbolic act for all involved. By attending conversionary sermons, Jews, Christian onlookers, and neophytes were all enacting universal roles. Roman Jews, ostensibly the target audience, modeled and inspired the prospect of Christian penitence. Neophytes confirmed that it was indeed possible. The Christian onlooker was the pious spectator ready to convert his own heart in imitation of these models. In this way, the universal category of 'imaginary Jew' enacted at conversionary sermons was visual as well as aural, and included neophytes and Christians in its embrace. Awareness of this layered audience permeated conversionary rhetoric. It surfaced in a preacher's occasional asides, but also wound deep into the structure of sermons themselves, and especially into the word at their heart, 'Jew' -a word uttered in different rhetorical contexts throughout Rome. Roman Jews at conversionary sermons heard themselves addressed with a label -'O Jews' -that could apply directly to them in their particular historical context, but that could equally carry an abstract meaning where Jews were absent.
III. Jews in Roman sermon rhetoric.
Christians who walked into the Oratory on Saturday afternoons brought with them the preconceptions and theological concepts about Jews they had heard from other pulpits.
Although Catholic and conversionary sermons derived from different textual traditions, both kinds of sermons used the word 'Jew' in similar ways. Both avoided specific references to the Roman Jewish community. Instead, the word 'Jew' took on a broad, more generic meaning that never referred exclusively to the living Jewish audience. It is important to note that in both genres, preachers could have employed other rhetorical options instead of this more abstract usage. In other words, Jews were always invoked in the same manner in Roman sermons whether or not they were actually present. Even in the special context of conversionary sermons, the word 'Jew' bore only a general meaning that could apply equally to an audience of Christians and of Jews.
Jews in Marcellino's conversionary sermons
Conversionary sermons are a particular sub-genre of preaching, derived from an interrelated group of medieval sources, primarily Jewish-Christian disputations and the growing body of polemical conversionary or anti-Jewish treatises. These sources shared a rhetorical strategy. Their goal was to prove that canonical Jewish texts -Scripture, Talmud, and Kabbalah -in fact validated Christian doctrines regarding the Messiah. Priests and polemicists grappled closely with these texts, working their way through a series of exegetical proofs. They argued that if read correctly, the Hebrew Bible would reveal that the Messiah had already come, that the Messiah was in fact Jesus Christ, and that he was born of a virgin.
As a corollary, they often insisted that the rabbinic authors of post-biblical texts had knowingly and misleadingly concealed this information from their faithful.
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Medieval disputations and polemics thus set a precedent of exegetical close readings, grammatical analyses, and detailed discussions of doctrine in biblical and rabbinic texts. memorial to it, so do we make a daily and continual memorial to that which Christ did once.
[ Marcellino's close adherence to medieval precedent suggests a lost opportunity. These fifteen sermons capture a unique moment: the first establishment of frequent and regular conversionary preaching to an historic, well-defined community. Yet neither Marcellino nor subsequent conversionary preachers did much to develop new preaching styles, or to address the particular circumstances of the listeners. They almost invariably took the same approach as Marcellino, with the same arguments. The manuscript record -uneven for the sixteenth century but stronger for the seventeenth -confirms that a strictly general treatment of Jews was the norm in conversionary sermons, for which print and manuscript versions are very similar. 63 The very invariability of conversionary sermons as an established genre suggests that they were not, as a whole, concerned to accommodate the particular circumstances of sixteenth-century Roman Jews, or closely connected to other contemporaneous conversionary efforts.
Jews in other Roman sermons.
We can also expect conversionary sermons to share characteristics with other contemporary Christian sermons, particularly those preached elsewhere in Rome during Lent and festivals. The concept of persuasion was a primary concern in all early modern sermon 62 'Si come appo i vostri padre, una sola volta si celebrò la fase cioè Pasqua quando uscirno di Egitto, ma poi ogn'anno ne facevano memoria. rhetoric. 64 Jews were an especially potent symbol in Rome's grandest pulpits, often invoked in prominent sermons. Yet the intended audience in this case was not the Jews, but the body of the Catholic faithful.
The preacher who best embodied preaching tropes in Rome was the Conventual Franciscan
Cornelio Musso, house preacher to Cardinal Alessandro Farnese and the Farnese family of Popes and patrons. 65 Musso was an apt model for Marcellino and other acclaimed preachers.
His pulpit, the Farnese church of San Lorenzo in Damaso, was the most prominent stop on the Musso himself sometimes explained Hebrew words in his sermons to make an exegetical point.
He explicitly linked rabbinic Jews to the newer antagonists facing the Church:
Newborn Jews absorb their paternal traditions with their milk, not those of Moses, which God wants them to read... but of their Talmuds, which never speak except against the Christian faith, and deprave sacred letters in their own way, no less than that which our heretics do in this miserable and calamitous era to the epistles of St Paul and the Gospels. Jews, and with stubborn sinners? Maybe we will argue that we do this in order to retrieve them from evil? I don't think we can say that, because they are more likely to convert us, than us them. We are wretched, then, who stay in the houses of sinners all day, and in the court of Princes, doing nothing but adoring, detracting, lying, feigning, scheming, and such... I admit that
Rome is holy, the seat of Peter, and there are tombs of martyrs and the like, but with all this there is also much ambition, and many chances to depart from God, because here there is the seeing, and the being seen, the greeting, and the being greeted, the praising, the detracting...
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77 'E se costui, che pure può essere in parte scusato... che peccasse accostandosi a genti profane, che sarà di noi, che con Eretici, con Giudei, e con ostinati peccatori tutto il dì conversiamo? Diremo forse di far questo acciò li ritiriamo dal male? Certamente non credo, che ciò possiam dire, atteso che più tosto essi convertano noi, che noi loro. Miseri adunque noi, che tutto il di stiamo per le case de peccatori, e per le corte de' Principi, altro non facendo che adulare, detrare, mentire, fingere, schernire, e simili...Io confesso dice san Girolamo... che Roma è Santa, & è sedia di Pietro, e vi sono sepolcri de martiri, e simili, ma con tutto ciò ve anco molta ambizione, e molta occasione di partirsi da Dio, perche quivi il vedere, l'esser veduto: il salutare, l'esser salutato, il laudare, il And since it seems that you trust in hearing the word of God, and go filling the churches now after this preacher, and now after that one, I judge that this hearing of yours bears no more fruit than that of the Jews, because holy preaching is no more than a musical song in your eyes... and you listen much and do little.
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Howsoever Marcellino wanted to criticize his Christian listeners, whether for frantic social climbing, or indeed for frantic sermon-hopping, he likened them to Jews, capricious or stubborn as needed.
For both Musso and Marcellino, then, any references to living Jews were thickly veiled, even when the conversion of the Jews seemed paramount. Musso was deeply concerned with
Jews, yet despite the example of his Franciscan predecessors, he still preached almost exclusively about the ahistorical Jews of Christian lore -even while emphasizing the need for their conversion. Marcellino's fame depended on preaching to Roman Jews, but his rhetoric always gave priority to an abstract Judaism rendered exemplary for Christians. The sermons in this brief sample all use the same language about Jews, despite the preachers' different concerns, styles, traditions, and audiences. A generic evocation of Jews was thus the norm in all styles of Christian sermons: Whether or not any Jews were listening, the word 'Jew' was given the same broad meaning -one that Christians could apply to themselves.
78 'e perche molto pare che ti confidi nel ascoltare la parola di Dio, e vai empiendo le chiese hora à questo predicatore, hora dietro à quello Io giudico che non piu fruttuoso habbia da esser il tuo udire, che fusse quello de Giudei, poiché la santa predicatione è nelle tue orecchie come un canto musicale, e come è altrimenti da che molto odi e poco fai. 
IV. Conclusions
Identifying the meanings attached to Judaism in early modern Rome helps us to appreciate both the significance and the popularity of conversionary preaching. First, in recognizing that conversionary preaching never addressed Jews exclusively or specifically, we see that this spectacle was not primarily intended to bring Jews to Catholicism. Roman clerics often knew that conversions were better won through persuasion and friendship than through derision and diatribes. Martin V, seeking to protect Jews from molestation, had censured the aggressive language of Observant mendicant preachers. Christians to penitence. In these sermons, the primary element of persuasion addressed the back and sides of the Oratory, the Christian spectators, who could appreciate that conversionary preaching addressed them too. In their experience of listening to sermons, the word 'Jew' had always included them. At conversionary sermons, they heard the same language and lessons that had been preached to them in other churches, now reinforced by the sight of the Roman Jewish population brought in to display the possibility of penitence.
Conversionary preaching may have been a crude tool for converting Jews, but it was a powerful new tool for converting Christian spectators, strengthening their distinct confessional identity in the much broader long-term mission of creating more committed Catholics.
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Whereas increasing scholarship on early modern exiles has shown that the presence of outsiders could confirm contested religious identities, and generate theories of tolerance, the moment of the conversionary sermon suggests a different sort of interaction. 84 In Rome, where Jews were 'intimate outsiders' of long standing, their own immediate concerns at the sermon were obscured, as was any social communion between them and other groups.
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Preachers did not acknowledge Rome's Jews directly, even though Rome housed the least easily ignored group of Jews in Europe. The role of Jews at conversionary sermons was to perform as universal, and thereby also Christian, version of themselves.
It is tempting to conclude here with a neat hypothesis that conversionary sermons aimed to convert Christians rather than Jews, but we must not do so. Seeing Jews as merely an ironical vehicle for the conversion of others tells an incomplete story. Conversionary sermons addressed Christians, to be sure, but through a spectacle that depended on both imaginary and living Jews. I contend, instead, that conversionary sermons were alluring and significant precisely because they allowed these boundaries to remain blurred. In the preaching spectacle, On the one hand, therefore, the conversion of the Jews seemed more urgent than ever in the late sixteenth century. In light of the recent rupture of European Christendom, the antiquity of Jews -Roman Jews in particular -could remind pious Catholics that their own mission had always been incomplete. In this context, the persistent presence of unconverted Jews was newly problematic: it served as a lasting proof of the unfinished work of Catholicism, and the ever-present need to re-assert the supremacy of the Roman Church.
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Jewish conversion to Catholicism became the greatest endorsement of an embattled church, a prize worth pursuing energetically. Public conversionary sermons remained essential to this conversionary enterprise. Ideally, such sermons might even convert some Jews. But even if they did not, sermons remained critically useful for the conversionary enterprise in other ways. They allowed for the public display of neophytes, new catechumens, and potential converts as symbols of Catholic validation. More broadly, they could demonstrate publicly, to the pious and the curious alike, that the work of conversion, above all conversion by persuasion, was being done -to benefit not only Jews but also the entire city and Church.
At the same time, even Jews who refused conversion nonetheless contributed to a broader program of Catholic revival -directed not towards conversion, but towards triumphalism, proclaiming the continued vigour of the Church and the piety of its adherents. In this program, unconverted Jews continued to play their ancient role, defined by Augustine, of necessary witnesses who testified to the truth of Christianity. This role protected them from extermination, but also discredited any evolution or variation within Judaism. 89 But as permanent outsiders, unconverted Jews also took on new roles especially relevant to a city obsessed with public piety. We have seen that sermons of both Musso and Marcellino, which appear at first to rehearse long-standing anti-Jewish tropes such as responsibility for the 90 Such an approach benefitted from the ability to juxtapose untested Protestant upstarts with other antagonists and counterparts who, however mutable, at least had antiquity on their side. In this way, imaginary, unconverted Jews served a better rhetorical function for Catholics than did living Jews; they could be manipulated to fit a variety of arguments, and be portrayed as both worse than Protestants and better than Catholics, as necessary. Indeed, the very practice of using Jewish texts to refute Jewish theology tacitly acknowledged that Judaism was a worthy opponent. 91 Preachers in Rome, and the Church they represented, needed Jews to remain outsiders, in part because for rhetorical purposes ancient Jews made better antagonists than arriviste Protestants.
For these reasons, any victories won by conversionary preaching were by definition limited. While the work of conversion became increasingly necessary, it could never be completed; both converted and unconverted Jews remained necessary to the validation of Catholicism in Tridentine Rome. As individuals, they could become acclaimed converts, while as symbols they could be held up as the truest mirrors of the pious. Jews were therefore not simply opponents but a multifaceted and contradictory theological symbol.
The unique situation of Jews in Rome, powerfully embodying the confluence of living and imaginary Jews, absorbed all these contradictory meanings. Elsewhere in Europe, where
Jews were converted or exiled, the role of imaginary Jew fell to others. In post-expulsion Spain, conversos came to absorb Christian anti-Jewish rhetoric. 92 In England, where only a few hundred Jews remained after the expulsion in 1290, the idea of Jewish conversion mirrored Englishmen's anxieties about their own religious identity. 93 Yet in Rome, the native Jewish community filled that metaphoric role. One might even speculate that Jews were confined, rather than expelled or forcibly converted, because their deep Roman roots gave them added rhetorical usefulness at the heart of the newly global Catholic world.
The spectacle of conversionary preaching is uniquely potent because it brings all these threads about Jews together, slicing through the knotty question of which kind of Jew was more rhetorically useful in this period and how. Jews visibly on the brink of conversion could serve many opposing functions at once. In listening to conversionary sermons, they could be treated as both Christians and Jews, while as living Jews, they performed the role of imaginary Jews for the benefit of Christians. Whether they adopted Christianity or stubbornly rejected it, their presence affirmed the moral superiority of the Roman Church. Conversionary preaching even offered the opportunity for an act of 'horizontal confessionalization,' in which Jews, neophytes, tourists, and Catholic spectators helped to define each other's borders.
These various connotations were all plausibly linked not only in retrospect, but also for Christian congregants. As the anonymous diary confirms, conversionary sermons were simply a more exotic stop on a Christian sermon circuit that included many other pulpits. Avid sermon-goers could thus clearly witness the frequent linking of abstracted Jews and Catholic behavior, and the peculiar one of real and imagined Jews together, all within the explicit public spectacle that was Rome. Montaigne, Martin, the diary author, and the other Christians who went to watch Marcellino and his colleagues preach to Jews were drawn to the most potent symbol of the simultaneous success and failure of the Counter-Reformation.
